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methodological option is for a recovery of the beautiful as an indispensable category for theological discourse, I shall focus mainly on the first part of the trilogy (Herrlichkeit), in which he describes his theological aesthetics. In the language of his theological aesthetics, Balthasar calls Jesus the "Christ-form ,,5 or the "archetype of beauty" 6 on the canvas of creation. Jesus Christ is the form or Gestalt through which God's glory is fully communicated. Balthasar regards the Christ-form first and foremost in terms of its ontological supremacy among all created forms. In the symmetry of its proportions between what is expressed (the divine) and the figure of expression (the human), the Christ-form is the aesthetic model of all beauty. Access to this knowledge concerning the supremacy of the Christ-form is available through prayer and contemplation. Contemplating the Christ-form in prayer, the believer perceives beauty itself, God's glory radiating in the figure of Jesus Christ. The Christ-form has supremacy over all other forms of revelation, such as creation, biblical figures, and ecclesial structures, because these forms do not have the ontological constitution of the Christ-form; the Christ-form alone manifests the fulness of divine splendor.
Balthasar makes use of two categories to explicate the idea of Jesus' lordship in the language of his theological aesthetics. The first is Gestaltungskraft or form-giving power; Jesus the Lord is understood as the shaping power of love. The second is norm of history; Jesus the Lord is called the center of history, the fulfilment of the meaning of history. Both categories of lordship reinterpret the ancient notion of recapitulation: "Whatever God used as an instrument for his son's coming was taken up by him in the great recapitulation brought to pass in [Jesus Christ]." 7 Jesus' lordship is seen in terms of his recapitulation of created reality. In his use of Irenaeus' familiar rubric, Balthasar translates the idea of recapitulation as a shaping of love and a centering of history.
As Gestaltungskraft, Jesus the Lord gives form to the totally unconditional and free love of God, and thereby shapes and perfects all forms of love by the power of this absolute love. The Christ-form, perfectly 10 As Lord, Jesus shapes love, integrating the fragments of love into the wholeness of absolute love. Jesus' shaping power consists in his capacity to mold all partial forms of loving, love that is somehow disordered or dispersed because of sin, to a whole form of loving, love that reflects the splendor of his own absolute love. Only formlessness itself, or that which is definitively fragmentary, fails to reflect a glimmer of the radiance of absolute love. That is to say, using Balthasar's image, only ash fails to communicate a spark of the divine fire kindled on earth by Jesus' love. Only that which refuses to be molded by Gestaltungskraft remains disconnected from the unifying love emanating from the Christ-form. In this text Balthasar interprets Jesus' lordship as a dominion of love. His love is that which shapes, molds, and perfects all forms of loving.
In his theology of history Balthasar surfaces another key category through which he understands the lordship of Jesus Christ. Jesus is the "fulfillment of the meaning of history" 11 or the "norm of history." 12 By summarizing history and giving it its true comprehensive meaning, Jesus norms history, i.e. renders the whole of history intelligible. or the aggregate of meanings embodied in the lives of people and the cultures in which they live. The universal that interprets history must give meaning to the origin, existence, and destiny of the human race as a "physical and ontic whole."
13 Humanity cannot give this universal meaning to the whole of history because an individual or group of individuals constitutes only a partial instance of the sequence of concrete events. God cannot give this universal meaning of history as a whole because God is not interior to history, i.e. God does not need history for God's own self-comprehension. The only one who can provide the definitive interpretation of the meaning of history is the concrete universal, the human-God Jesus Christ. Fully historical through his incarnation, fully universal as the Logos, Jesus is the norm of history: "The historical life of the Logos-to which his death, Resurrection and ascension belong-is, as such, that very world of ideas, which, directly or reductively, gives the norm for all history, yet not as coming forth from some nonhistorical height above, but from the living center of history itself.'*
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In calling Jesus Christ the living center of history, Balthasar clarifies the relationship between the history of the world and salvation history. All history is salvation history in the sense that everything historical has meaning only in relation to the concrete universal, Jesus Christ. However, secular history and salvation history are not identical; the latter makes a claim on the former, giving the history of the world direction and purpose. Sacred history, normed by the Lord Jesus, centers and directs, i.e. illumines, secular history throughout the process of its movement from God and towards God.
In that belongs to the servant, including pain suffered out of love and trials endured in patience. 24 In the tragedy of his own suffering and death on the cross, Jesus creates a "totally different existence" 25 for humanity. Thus "for Christians, there is no mark of lordship than the cross." 26 On the cross Jesus demonstrates his power to perfect all forms of loving and to give meaning to every moment of history.
It is quite evident in Balthasar's Christology that the lordship of Jesus Christ bears ramifications for the entire cosmos as well as for humanity; the whole order of creation is affected by Jesus' lordship. Consequently there are specific cosmic and human dimensions of Jesus' dominion over all things.
According to Balthasar, the cosmos renders testimony to one single truth: Jesus is Lord. 27 This resounding cosmic testimony to Jesus' lordship is manifested in creation's willingness to receive and express the saving signs of grace throughout history and to let itself be permeated bodily by God. Each particle of creation is a form of nature which is open to receive its final form from above through grace. Nature has tendencies both to order and to chaos, but under the influence of the incarnate Logos passes beyond itself through its consciousness into the region of the Absolute. This means that each created form is called by grace to share with the Son of God his role as image, appearance, and glorification of God. In its openness to contain figures of revelation or forms of grace in history, creation acknowledges submission to its Lord.
Creation's attestation to Christ's lordship is stifled, however, by what Balthasar calls the cosmic "forces of chaos" or disorder which have a stranglehold on all created forms. 28 In the language of the NT, these factors are powers (dynameis) or ruling principles (archai) such as sin and death. Christ's lordship in the cosmos entails an overcoming and submission of these cosmic powers and a freeing of creation to give expression to the glory of the Creator: "... as eschatological Lord of the cosmos he sets himself over the realms in which they hold sway." 29 On the cross Jesus abolishes the power which is death (2 Tim 1:10). In his Balthasar understands the human dimensions of lordship in terms of Jesus perfecting humanity's love of its Creator, and Jesus' headship of the Church. One of the tenets of Balthasars anthropology is the perfectibility of humanity. Though humanity is the highest form of creation, it is by nature imperfect, never achieving perfection because of its sin and disobedience. Despite its lofty status in creation, humanity is fraught with contradictions that frustrate its capacity to love the Creator. Humanity is self-alienated, unable to reach total integration because of the corrupting forces of eros and hubris. Death is the ultimate power or force of disintegration in the human condition; death is the final obstacle that prevents humanity from a perfect, enduring love of God. In his lordship Jesus perfects humanity's love of its Creator, integrating in the form of his absolute love humanity's imperfect and partial forms of love. Balthasar calls Jesus humanity's "figure of fulfillment." 31 In his utter obedience to the Father, Jesus achieves perfect "creatureliness," 32 perfecting all humanity's imperfect forms of love in his own pure love of the Creator. Jesus' death on the cross, the decisive mark of his lordship over humanity, reveals that his is the perfect expression of human love, "the measure of everything human in all its dimensions," 33 As Lord, Jesus abides as the standard of human behavior. In addition, the Lord Jesus' descent into hell creates solidarity with the dead and forges an indescribable opening of the way to the Father. Balthasars concept of Jesus' lordship also includes an ecclesiological element. As Lord, Jesus is head of his body, the Church. Balthasar interprets the images of head and body in terms of the nuptial relationship made explicit in Eph 5:21-33: "In this setting, 'Head' means the ruling partner, the lord, in a marriage; 'body' means completion and unification in the physical nuptial order." 37 Christ's headship of the Church is seen in terms of the husband's headship of the wife in a marriage. Just as Eve is taken from Adam's rib to be his helpmate in generating the human race, the Church is poured forth from Jesus' side to give birth to a new creation (Jn 19:34). The Church, purified on the cross and made glorious without spot or wrinkle, lives out its bridal existence in an essentially receptive mode. In Balthasars view, the Church can never seek an autonomous form, "over against" its Lord.
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In its faith surrender under the impulse of the Lord's grace, the Church is what Balthasar calls the material, feminine principle of the Christform; conversely, grace giving itself and imprinting itself on believers is the formal, male principle of the Christ-form. 39 As the Church abides in obedience to its Lord, it is shaped more and more according to the Marian concept of discipleship: Ecce anciUa Domini 40 Mary is the archetype of the Church's willingness to bear the Christ-form in body and spirit and to renounce all things for the sake of the Lord. away the mask from rationalizations of that sin.
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Sobrino begins consideration of every Christological question, including that of lordship, with the historical Jesus as the starting point: "Put in positive terms, our approach here asserts that both for reflection and for life it is the historical Jesus who is the key providing access to the total Christ."
46 The "total Christ" can be comprehended only in connection with Jesus' actual course toward fulfilment as the risen Christ. Any Christologist who disconnects the historical Jesus from the risen Christ fragments the "total Christ" and forgets that the Christ of Easter faith is none other than the historical Jesus who showed a partiality for the oppressed of the world. For Sobrino, fundamental contact with Jesus' actual course toward fulfilment as the risen Christ comes not through "static contemplation" but through "active praxis," the following of Jesus through concrete service that realizes the kingdom of God in social reality. 47 In other words, following Jesus (rather than contemplating Jesus or thinking about Jesus) affords the primary epistemological access to the understanding of the "total Christ." Unlike Balthasar, Sobrino undertakes an explicit analysis of the meaning of the title "lord" in the biblical texts. For example, he asserts that Paul uses the title "lord" to bring Jesus into the closest possible relationship with God; the title "lord" stresses Jesus' divine reality, his transcendent character. 48 Nevertheless, Sobrino claims that the title "lord" refers not only to Jesus' divinity but to his glorified humanity in light of the resurrection:
The New Testament proclaims Jesus as the eschatological Lord. This poses a double question, what is meant by lordship, and how does one come to be Lord? The New Testament asserts that it is in virtue of his glorified humanity, and not only his divinity, that Christ is now the one to whom God has subjected all things (1 Corinthians 15:27; Hebrews 2:9; Ephesians 1:22) and that he has been constituted Lord because of his abasement even to the cross.
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In analyzing the biblical concept of lordship, Sobrino emphasizes the interrelationship of the historical Jesus and the Christ of faith. The latter must not overwhelm the former so that the Lord becomes an ahistorical being, a construct of faith. 45 In a particular way Sobrino asserts that the risen Lord is the crucified Jesus. 50 The ascribing of lordship to Jesus refers to the overcoming of the scandal of Jesus' abandonment by God on the cross. 51 On the cross the Father abandons the Son to the ultimate consequence of evil in the human condition (death); the Father suffers the death of the Son, thus taking on all the sorrow and pain of human history and creating an ultimate solidarity with humanity, 52 The exalted Lord is not just any human being or any Christ but the crucified Jesus of Nazareth who dies abandoned by God but in fidelity to his partisan proclamation of the kingdom of God. Referring to the idea of lordship in the Book of Revelation, Sobrino points out that "the 'Lord' of that book is the 'slain lamb' who possesses the power of the historical Jesus." The main category through which Sobrino understands Jesus' lordship is power. Jesus' lordship is grasped in terms of the power that "mediates God and helps to construct a better society." 55 The power of Jesus involves prophetic praxis that communicates God's love for the poor; this power is love expressed in the historical Jesus' self-surrender and service in the transformation of social reality into the kingdom of God. Jesus' power is truth spoken in prophecy, and love communicated in the praxis of responding to the cries of society's oppressed. The power possessed by the Lord Jesus is not an arbitrary power that dominates and enslaves people but "a power embodied in truth and love, in proclamation and denunciation." 56 In proclaiming the kingdom of God, Jesus defines God The human dimensions of Jesus' lordship focus on the renewed of the believer's personal freedom. 63 The risen Jesus sets the believer's freedom free from the selfishness that impedes service on behalf of the poor. Lord Jesus frees the believer for an encounter with him in discipleship, an encounter that is freeing and joyful. Jesus' resurrection introduces believers into the historical process by which he came to be Lord:
Jesus in Latin America
The content of this process, described as a process of abasement, is only too familiar: one must become incarnate in the world of the poor, proclaim to the poor the good news, come forward in their defense, denounce and unmask the mighty, take on the lot of the poor, and the ultimate consequence of that solidarity, the cross. church that claims to save people merely by informing them of sublime truths, a church that considers itself a depository of divine power. The Church of the poor remembers that the Lord is the one who ministered to the poor, confronted the mighty, and was put to death for his unwavering commitment to the oppressed.
The Lord Jesus creates a community that follows him in trying to make the kingdom of God a reality within history. 68 This following of Jesus takes the form of a constant humanization of the human at all levels and situations. The Church of the poor humanizes in a specific way which Sobrino refers to as Christianization: "In Christian language this means that structures must be humanized along the lines of the reign of God so that they may promote the satisfaction of elementary needs, basic equality among human beings, solidarity among them, and sharing of power." 69 Christianization entails prophecy that denounces dehumanizing social structures and causes opposition, rejection, and persecution from the mighty. The Church actualizes the political power of its Lord by building the kingdom that Jesus proclaimed in word and deed. This actualization of the Lord's power involves conflict because sin holds a destructive power in history and takes the form of oppression. The Church of the poor is a community that struggles against the divinities of death that prevent establishment of a kingdom of justice and peace for everyone. In this struggle to liberate the poor from the gods of oppression, the Church brings new life to the world's crucified, and in the process actualizes the lordship of Jesus Christ.
In summary: Sobrino understands the lordship of Jesus as the powerful action of a superior person in history. The risen Lord is the historical Jesus who inaugurated the kingdom of God through his partisan praxis, which aims at a transformation of social reality. Jesus becomes Lord through a process of abasement in which he pours himself out in service of the poor, is abandoned by God on the cross, and then is vindicated in the resurrection, which Sobrino interprets as the universalization of Jesus' existence for humanity. Lordship is seen as power used to bring about the kingdom of God in social reality; Jesus' lordship is actualized in the historical praxis of his disciples. The cosmic aspects of lordship are understood as liberation from the social forces of oppression and a renewal of social realities; the human aspects include a renewal of the believer's personal freedom, a creation of the Church of the poor, and a Christianization of humanity. Sobrino's concept of lordship is functional; Jesus' lordship is understood in terms of the superiority of Jesus' action in realizing God's reign in history. A partnership between the mystical and political elements facilitates the incorporation of both the personal and the structural components of his lordship. Through prayer and contemplation one discovers that Jesus is Lord of believing people, and one acknowledges that Jesus exercises his lordship over individual and communal lives. Through social praxis the individual and community extend the personal aspects of lordship to a reordering of patterns of behavior and a transformation of social structures. According to this train of thought, Jesus exercises his lordship over social realities by calling women and men to a conversion of heart that impels human activity to a transformation of these structures.
Finally, a mystical-political approach to the lordship of Jesus seeks to specify and interrelate both the cosmic and the human dimensions of Jesus' lordship. The NT professes Jesus' lordship over all things created in heaven and on earth (Col 1:16). Therefore the idea of lordship should both distinguish and interrelate the cosmic and human dimensions of his sovereignty. Jesus exercises authority over the universe as well as over humanity. His death and resurrection tame the cosmic forces of sin and death, and transform humankind and its destiny. Neither a concrete reduction of the cosmic dimensions to the human (the danger of the political approach) nor an abstract absorption of the human into the 78 Avery Dulles, The Catholicity of the Church (Oxford: Clarendon, 1985) 66-67. cosmic (the temptation of the mystical approach) is suitable in a mysticalpolitical approach. Both the cosmic and the human dimensions of lordship need to be specified and interrelated in a contemporary perspective on the lordship of Jesus Christ.
Balthasar and Sobrino make significant contributions to a deeper contemporary understanding of Jesus' lordship. They afford insight from totally different vantage points into the meaning of the NT affirmation "Jesus is Lord." The contrast of their views on the lordship of Jesus is striking, to say the least. Yet they agree that the concept of Jesus' lordship still carries meaning for the believing Christian. In suggesting a mystical-political approach to the idea of Jesus' lordship, I have sought to outline a possible synthesis that incorporates elements of both positions.
The concept of Jesus' dominion over all creation is so central to the Christian faith that it merits far more attention than it has received in contemporary Catholic Christology. As Dulles noted in an article published in 1980, the term "lordship" is "still capable of conveying to believers the religious idea of God's gracious sovereignty." 79 Balthasar and Sobrino have interpreted this term in their respective Christologies. The concept of Jesus' lordship awaits further elucidation.
